ritualistically --by every president since Franklin Delano Roosevelt: nothing is more important than our "national security." 3 Underpinning the cultural display on the streets, in the parks, in the concert halls, in the communes was a passion for a world that could be together and an America that was not obsessed with defending the homeland (to put it in current parlance). It was, in other words, a cultural politics in active opposition to a national security state that crushed rebellion abroad and at home.
In focussing upon the political elements of the slogan "Make Love Not War", I am not seeking to elide the sexual dimension. The words, of course, partly captured the spirit of the sexual revolution (Jefferson Airplane's earlier 'Triad' from Crown of Creation -"Why Can't We Go On as Three" -being a hauntingly beautiful, albeit perhaps banal, reflection of this). Yet the slogan and sentiment of making love rather than war was not reducible to sex and thus not saleable in quite the way that certain critics, even those on the left, imagine. Moreover, as Chernus argues:
Though few people at the time made the connection, King's Christian understanding of love was strikingly similar to Marcuse's secular view of erotic love. Marcuse saw eros as the fulfillment of desire. He also saw it as anything but selfish, since it flows from what Freud called the id, which always wants to abolish ego boundaries and recover that sense of oneness with everything we all had as infants. 4 "Make Love Not War" was a badge many of us wore to express our revulsion at the American War in Vietnam (and Australia was very much a part of that imperial intervention). As a badge it became a commodity but as a sensibility it was not saleable. Moreover, there are commodities that do not necessarily succumb to the fetishism that Marx described so expertly in the first volume of Capital and Georg Lukàcs built upon in History and Class Consciousness. 5 Small marketplaces are very different from financial powerhouses and, so too, arts and craft enterprises are not (or need not be) giant workhouses. Thus it is that the small shops in the Haight-Ashbury in 1965 and 1966 were not, to use Debord's superb evocation of the modern supermarket, "frenzied temples of consumption". 6
They were, in contrast, small-scale cultural workshops in which an artisanal pride took precedence over, even if it accompanied, profit. This is not to gloss over what I have written about elsewhere at length -the contradictions of cultural radicalism. 7 There was the theatre of radical dissent in the streets and yet there was also a mirror of the society of the spectacle. There was a communal celebration of life and yet also an individualist, or "do your own thing", tendency. And at the centre of it all, of course, were the drugs and music that were simultaneously collective experiences and saleable commodities. Just because a commodity is saleable does not make it ipso facto part of the culture of commodity fetishism. That requires, as Marx and Lukacs understood, a systemic mode of capital accumulation. Hippie style, fashion and music were to become incorporated into that mode through the music industry particularly. By then, however, the Death of the Hippie had already been announced in the streets of Haight-Ashbury. This "march/spectacle" (and here I draw deliberately upon Allen Ginsberg's term 8 )
declaring that the authentic hippie had disappeared occurred at the end of the Summer of Love. The distance between birth and death was thus around two years (less if we were to be historically precise), a remarkably short life span for a phenomenon that still generates such interest. Yet the march/spectacle was also a plea for rebirth or at least a continuation of the ideals that had inspired the Haight-Ashbury. And that was already happening in communes in northern California and across America. Lew Welch, after all, had urged hippies to leave the Haight before the Summer of Love, recognizing that the spirit of community would be crushed by not only by crowds of young descending but by the weight of profiteers benefiting from such an explosion. 9 And the Death of the Hippie did not mean at all the death of certain ideals or aspirations or lifestyle experiments associated with the Haight-Ashbury moment and that is why they are still relevant.
Danny Goldberg has pointed to the "direct line from many of the leaders of 1967 to contemporary figures such as Steve Jobs, Mark Zuckerberg, Bernie Sanders, Judd Apatow, and Oprah Winfrey, all of whom acknowledge important influences" from that period. 10 Some may question the list of names but in terms of recent politics, Sanders did and does stand as someone who transmits directly ideas that had at least some origins in or connections with the hippies. Even more tellingly, at the Glastonbury Festival in England in June this year, Labor leader Jeremy Corbyn gave an inspirational speech to thousands of mostly young people. His dramatic and eloquent address to the huge crowd at this music festival, resonated with the sentiments of Sixties radicalism, including its hippie component. 11 He referred directly to "the spirit of love" the audience had brought to Glastonbury and stressed the fact that the festival was about peace. Addressing Donald Trump directly, he urged him to "build bridges not walls". He spoke passionately about peace and war, refugees, the environment, inequality, sexism, homophobia in ways that reminded his generation that there was a Summer of Love back in 1967. This is not to suggest, simplistically, that hippies had actively embraced all that Corbyn was speaking about or that Corbyn was inspired directly by Jefferson Airplane's "We Can be Together". Yet, at the base of Corbyn's philosophy there was not only the politics and history of E.P. Thompson and the poetry of Shelley but also the passions and longings of all those from the Sixties who pleaded for peace and love, compassion, equality and international solidarity. The hippies were not marginal to that struggle but helped shape it in particular ways that have often been misunderstood or misinterpreted.
The lasting resonance of hippies is captured through organic gardening and environmentalism, through fashion, food, music and architectural design in ways that are not reducible to (but may reflect elements of) commodity fetishism. 12 And, yes, peace and love rather than war and hate do speak to our time in a fashion more urgent than many of us could have thought possible after the victory of the Vietnamese in 1975, or many others thought possible as a consequence of the collapse of Communism in the Soviet Union and Eastern Europe in the early 1990s. If this was not the end of history quite as Fukayama had imagined, then surely it was the end of a certain type of imperial aggression and cold war mentality that gave us Dr. Strangelove. And we should never forget that Strangelove was a composite of certain authoritative, mainly academic, figures one of whom was Herman Kahn whose book Thinking About the Unthinkable is preposterously pertinent in a positively bizarre way. 13 The mainstream media are blinded to the historical realities of cold war politics and tend to perpetuate an Orientalist fear-mongering. 14 Given this, it is important to remember, as Corbyn did at Glastonbury in praising E.P. Thompson, the politics of the nuclear disarmament movement as much as it is to wax lyrical about hippie culture. A clear-headed politics is needed, something not always captured best by the counterculture. Indeed, I have written at length about the way cultural radicalism helped corrupt the politics of dissent in the 1960s by directing it towards a revolutionary position based upon lifestyle alternatives alone. This was not "bourgeois individualism" as some unimaginable without the earlier politics of play and personal fulfillment sponsored by the hippie experiment. A recent manifestation of this is provided by Angela Nagle in the leftist magazine Jacobin:
Work flexibility and freedom from ties to family duty and hierarchical institutions promised by the corporate-counterculture that reached its zenith in the 1990s has turned out to mean increased precarity and a race to the bottom in living standards. The promise of this vision has become, for those who can't enter adulthood but are edging closer to natural infertility, a permanent CVbuilding career ladder leading to nowhere. 18 So there is a direct connection between flexible corporate work programmes that dissolve family ties and ultimately promote infertility and countercultural perspectives on freedom from hierarchy. This would be news to the hippies who actually had a romantic conception of family and/or tribal life that actively included children. It would also be news to corporate strategists whose master plans were not devised within the communes of Haight-Ashbury.
Take also the critique offered by Bruce Kapferer and Marina Gold in Arena Magazine: "Overall the disturbances and revolts of the sixties and seventies enabled capitalism, and the society promised, shaped largely in terms of business and corporate interest, to be presented as the solution to the evident ills of the nation state." 19 Overall, I would argue, it is unwise for Marxist critics to establish a theoretical edifice upon shaky empirical foundations. There was a backlash against the radicalism of the sixties and seventies but this is not the perspective being advanced at all because a "Blame the Sixties" or, to use Cohn-Bendit's term, "Bashing the Sixties" discourse has taken hold and distorted the thinking of some on the left as much as the right. 20 The logic is clear: every product of radical culture in the Sixties is really a commodity, every occupation of a university produced future administrators of universities, every protest against the war involved a capitulation to the culture of spectacle fostered by the capitalist cash nexus. This attempt at Marxist common sense is not good sense at all because it buries the real histories of rebellion, disruption and provocation, assuming their automatic absorption by the capitalist order of things. "A common criticism of the sixties resistance to the nation state (and the corporate interests within it)", suggest Kapferer and Gold, "is that many of those in the generation involved became central in processes (e.g. innovations in digital technology) integral to the emergence of the corporate state". itself, partly propelled by the bohemian consumerism of radical youth. 25 The problem for this sort of analysis is that capitalism actually has its own engine drivers and they are systemic rather than individual figures in the marketplace. Thus we have the unremarkable observation from Heath and
Potter that "The counterculture was, from its inception, intensely entrepreneurial". This is followed by the remarkable observation rendered somewhat obsolete by historical developments: "It reflected, as does Adbusters, the most authentic spirit of capitalism". 26 They were not to know that a particularly powerful ad in that magazine would launch the Occupy movement many years later but it is a stunning failure of interpretation, managing to conflate satirical hijacking (or détournement to use the more precise Situationist term) with commercial advertising itself. Moreover, given Heath and Potter's essential support for the capitalist system (capitalism with a human face?), why their book was not in praise of the counterculture as a force for capitalist growth remains somewhat puzzling.
Michael Klassen's book Hippie Inc. does applaud the capitalist futures market of the early HaightAshbury but his argument also reflects a distinct political amnesia; a forgetting of the arts and craft style origin of much hippie cultural experimentation and its collectivist or communal basis, and a forgetting of the antiwar sentiments that were also and not incidentally anti-imperialist. 27 Klassen's celebratory take on a capitalist counterculture appears very different from the critical perspectives advanced by commentators on the left and the right. Paradoxically, however, all these critical outlooks, while having different origins and trajectories, have blended in peculiar and even contradictory ways. Radical critics have, however unwittingly, aligned with neoliberal apologists and produced a mythology about hippie culture and lifestyle. As with all mythologies there are elements of truth but they obscure the motivating factors and the central dynamic of the hippie experience. In particular, they bury the dreams, imagination and creative spirit of the radical cultural workers involved in countercultural projects. More importantly, they are blind to the quest for community that propelled hippies. Underpinning that desire for community and embrace of the principle of love were the horrors of the American War in Vietnam. One task of neoliberalism and its militarist wing was and is to foster amnesia about Vietnam. Forgetting the real importance of the hippie search for community and love is part of that project. The slogan "Make Love Not War" has a real resonance and depth, connecting civil rights and the counterculture, which bypasses those who see a badge as just a commodity. So leftist analysts who suggest that the counterculture paved the way for neoliberal consumerism also forget the contribution of the hippie search (grope, as the Fugs would have put it) for love even if they themselves do not forget Vietnam. Their political amnesia is not too different, after all, from the right culture warriors who blame everything on the Sixties. The impetus behind organic and even free food is not supermarket culture but the idea of a collective responsibility and a collective project like a People's Market. The Digger concept of "free", while very different from and at times antagonistic to the Haight Independent Proprietor's (HIP) philosophy, was also for a period quite deliberately ancillary to the marketplace, establishing a different sense of community. There are the paradoxes and contradictions I have already pointed to but the counterculture did not lay the foundations of neo-liberalism. On the contrary, it had a classical democratic concept of the public good. It could be suggested here that I am specifically referring to the more radical wing of the counterculture exemplified by the Diggers and not by the hip proprietors like Ron Thelin from the Psychedelic Shop. Yet even those entrepreneurs were hardly doyens of finance capital and had a sincere, if at times attenuated, concept of serving the community. It could be suggested, of course, that the Diggers were not hippies and set themselves up deliberately as a counterpoint to hippie lifestyle. That, however, only touches on an essential truth because they were part of the Haight-Ashbury community rather than service workers who just happened to spy the need for welfare on the streets. To be sure, they and Chester Anderson from the Communications Company had profound criticisms of tendencies in the Haight but they were not outside it. They constituted a more radical wing of what was itself a radical protest against the state of America and the world. Besides which, there is no point getting into fine differences in definition, given that the term hippie did not itself come organically from the community but was invented by a San Francisco Examiner journalist. Many "hippies" preferred the term "freak" but hippie has become an historical and sociological category and descriptor that cannot just be shoved aside. There were "weekend hippies", tourists briefly within the counterculture, but that is not the essential subject of this paper.
Besides which, some of those "tourists" exported the radical commitment witnessed in the Haight back into the mainstream.
Hippies were, of course, drawing upon critiques of conformism, suburbia and the decline of community developed by many others from Jane Jacobs to Paul and Percival Goodman to Kenneth Rexroth. Rexroth, as leading light of the San Francisco Literary Renaissance, was particularly influential. The Renaissance (especially the poet Gary Snyder who did become a fixture in the Haight) laid the groundwork for the ecological consciousness and devotion to a communal ideal later worked upon by hippies. And it is no coincidence that the early momentum for the growth of the Haight community was provided by exiles from North Beach searching out cheaper rents. So it is not surprising to find Kenneth Rexroth, in an essay on community planning in 1964 using these words:
"We make fun of the word 'togetherness' but there is nothing funny about the increasing failure of our own togetherness with ourselves and the rest of life on this planet. Ecology is the science of togetherness of living things and their environment." 28 Rexroth also championed William Morris's critique of the ideology of progress embraced by Edward Bellamy. 29 Morris, like Rexroth and many of those in the Bay Area's radical counterculture, appealed to an aesthetic sensibility that valued attachment to nature: "What! Shall man go on generation after generation gaining fresh command over the powers of nature…yet generation after generation losing some portion of his natural senses: that is, of his life and soul?" 30 As Kristin Ross has shown in detail, William Morris was influenced powerfully by the ideals of the Paris Commune. 31 History is full of radical breaks but also certain continuities, some of which can seem at first almost surreal. After all, who would have thought that 1960s radicals would gather together in homage to England's seventeenth century Diggers? The very concept of "communal luxury" associated with the Paris Commune is in some ways a precursor of the hippie philosophy of love and togetherness. Radical communities so far apart geographically and temporally had, in fact, a shared commitment to the very simple but significant idea that "we can be together". 
